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In his influential essay, "What is Daoism?" Herrlee G. Creel argues that the English term "Daoism" refers to two distinct traditions (1956, . One evolved out of the philosophical musings of Laozi and Zhuangzi, based on the principle of wuwei 無為 (nonaction). The other has its root in an immortality cult that sought as its ultimate goal the indefinite perpetuation of the physical body. The latter, according to Creel, had no connection to the philosophies of Laozi and Zhuangzi until around the first century BCE.
Although this sharp distinction between what came to be known as philosophical (daojia 道家) and religious Daoism (daojiao 道教) was once widely accepted in the West, it has been abandoned by an increasing number of contemporary scholars. Many agree with Livia Kohn's contention that "such artificial bifurcations…do not do real justice to the facts and serve little heuristic purpose" (2000, xi) . This notwithstanding, I argue that the presumptions upon which this distinction is based continue to strongly influence how we read early Daoist texts.
For example, the tacit assumption that Zhuangzi is ultimately a philosopher rather than a religious practitioner typically results in the highlighting of philosophical aspects of the Inner Chapters at the expense of prominent religious themes, most notably those that focus on inner cultivation, the afterlife, and immortality.
I do not suggest that these religious themes ought to overshadow Zhuangzi's brilliance as a philosopher, but rather that these two dimensions of the text are not inconsistent and indeed allow us to develop a richer, more complex understanding of the text as a whole. In order to explore the significance of inner cultivation, the afterlife, and immortality in the early Daoist tradition, I examine an early-to mid-fourth century BCE text called Neiye 內業 (Inward Training). It contains descriptions of mystical practices that, as Harold Roth persuasively argues, provide the key to developing a more cohesive picture of the Daoist tradition (1999, (5) (6) (7) (8) (9) . 1 Roth identifies the technique of meditation described in the text as a form of apophatic or self-emptying meditation, whose ultimate goal is the attainment of "a fully concentrated inner consciousness of unity, which is filled with light and clarity and is not tied to an individual self" (1999, 125) . More importantly, he provides solid textual evidence that this technique of inner cultivation was shared by the authors of both the Laozi and the Zhuangzi. This leads him to conclude that the Neiye is "the earliest extant statement of the one common mystical practice that ties together the three phases of early Daoism, including the texts heretofore regarded as the sole foundations of this tradition, the Laozi and the Zhuangzi" (1999, 8) .
After establishing the mystical foundations of the early Daoist tradition, I explore Zhuangzi's perspective on the relationship between this inward training and the metaphor of dreaming. I focus especially on his suggestion that we may one day attain a "great awakening" (dajue 大覺) that would appear to have a lot more in common with the later Daoist notion of immortality than is typically recognized. I do not intend to suggest that Zhuangzi's conceptions of immortality and the means by which it might be attained are identical to those that developed in later organized Daoism. Still, I hope to show that the religious dimensions of Zhuangzi's philosophy is an essential aspect of his overall system of thought that should not be overlooked due to lingering conceptions of a fundamental divide between the different kinds of Daoism.
Early Daoist Cultivation in the Neiye
Although the Zhuangzi is undoubtedly one of the most brilliant works in the Chinese intellectual tradition, most Western interpreters have fo-cused largely on its philosophical insights. To appreciate these philosophical insights fully, however, it is necessary to explore the foundations of early Daoist cultivation. Despite Creel's suggestion that such "mystical incomprehensibilities" are unworthy of serious study (1956, 24) , numerous passages in the Inner Chapters assume a context of mystical practice that is clearly related to the system of cultivation presented in the Neiye. Consequently, if we fail to consider the early Daoist context of mystical practice through which Zhuangzi's philosophical insights originally developed, we may end up misinterpreting the message he was trying to convey.
The meditation described in the Neiye consists of a "Fourfold Aligning" of body (zhengxing 正形), limbs (zheng siti 正四體), vital energy (zhengqi 正氣), and mind (zhengxin 正心). The alignments of the first two indicate a specific posture, which may have been quite similar to those described in ancient hygiene texts found at Mawangdui and Zhangjiashan. Once practitioners have assumed this posture, a form of upright kneeling, different from the cross-legged posture common in India and Buddhism, they focus on aligning vital energy. This involves regulating the breathing to make it stable and relaxed, and ensuring that it properly circulates through the body. Once body, limbs, and breath are stabilized, they go on to align the mind by allowing its contents to dissipate and thus reach a state of complete tranquility (Roth 1999, 109-12) .
The last stage is particularly significant. Through alignment of the mind practitioners can draw directly on the spontaneous impulses of Dao-understood as currents of "power" (de 德) that ceaselessly flow from the cosmic Way. This causes human actions to be in harmony with the forces of nature. Although the attainment of such spontaneity represents one of the most fundamental objectives of both the Laozi and the Zhuangzi, clear descriptions of the physiological process appear only in the Neiye. For example, it says that once body and mind have been stabilized through Fourfold Alignment one can create a "lodging place" (she 舍) within the mind's core. One must then guide qi to this lodging place through the circulation of the breath, at which point it will transform into "vital essence" (jing 精). The latter is an extremely pure form of vital energy, serving as the ultimate source of life and, more specifically, as the means by which sagehood is attained (16:2a9-2b1; Roth 1999, 60, 101-03) .
With regard to the "enlightening" capabilities of vital essence, the passage concludes by stating that "when it is produced there is thought; and when there is thought there is knowledge; but when there is knowledge one must stop; for whenever one's state of mind goes beyond [this type of] knowledge, one loses vitality (16:2a11-2b1)." In other words, by emptying the mind of its usual contents, one allows the cosmic consciousness of Dao to enter, thereby giving rise to a particular form of knowledge that is "spontaneous" in the sense that it arises by itselfwithout the interference of the so-called "empirical self." This is why "knowledge" that arises from Dao is beneficial, whereas any attempt to go beyond this type of knowledge results in the loss of vitality. This idea appears with greater clarity later in the text:
There is a spirit (shen 神) that naturally resides within [the mind]; One minute it goes away, the next it comes back, Yet none are able to [grasp it through] thought. Lose it and [the mind] is inevitably disordered; Obtain it and [the mind] is inevitably well-ordered. Reverently clean out its lodging place And its vital essence will naturally arrive.… When you obtain it and don't let it go, The ears and eyes will not exceed [their proper functions], And the mind will have no other orientation [than the guidance provided by the vital essence]. When an aligned mind resides within, The myriad things will be properly grasped. (16:2b9-3a1)
In short, through apophatic meditation the lodging place of the spirit is cleaned out, so that the vital essence of the cosmos spontaneously rests in the mind, where it ceaselessly produces appropriate responses to the constant flux of the myriad things in accordance with the individual's place in the cosmic matrix of Dao.
The ability to live in harmony with the flow of energy that emanates from Dao provides practitioners with a variety of concrete benefits beyond the spiritual and psychological boon of attaining a perfectly clear state of consciousness. Since their responses to the world are spontaneously in accord with the constantly changing flow of circumstances in their immediate environment, all actions-or, rather, "nonactions" (wuwei 無為)-are directed away from any potential dangers. They become pieces of driftwood, carried safely through rapids to calmer waters. This ability to avoid disaster occurs explicitly in several passages in the Neiye:
When there are no internal delusions, There will be no external disasters. When the mind remains intact on the inside, The body will remain intact on the outside. One who does not encounter disasters from heaven Or meet with harm from humans Is called a sage. (16.3a8-3b1) Further benefits also accrue to sages who master this method of cultivation. They include the ability to make the people of the empire submit and listen and the maintenance of physiological health: good skin color, firm texture, acute hearing, clear vision, supple muscles, and strong bones. All these lead to the ultimate goal of "longevity" (changshou 長壽) (see Roth 199, and perhaps even immortality, a feature of religious Daoism that may already be present here.
Zhuangzi and the Neiye
The Inner Chapters, generally regarded as the authentic writings of Zhuangzi himself, contain numerous references to cultivation practices. For example, chapter 2 opens with the following passage:
Ziqi of South Wall sat leaning on his armrest, staring up at the sky and breathing-vacant and far away, as though he'd lost his companion. Yan Cheng Ziyou, who was standing by his side in attendance, said, "What is this? Can you really make the body like a withered tree and the mind like dead ashes? The man leaning on the armrest now is not the one who leaned on it before!" Ziqi said, "You do well to ask the question, Yan. Now I have lost myself. (Watson 1968, 36) The reference to breathing in this passage, as well as the resulting state of stability, may well be an allusion to breath-control as described in the Neiye. The "loss of self" here clearly implies some type of apophatic or self-emptying meditation. First, the text says that he "lost his companion" (sang qi ou 喪其耦), then Ziqi himself declares that "I have lost myself" (wu sang wo 吾喪我). In the end, again confirming Neiye statements, he interprets this loss through a metaphor of Dao as a cosmic wind that produces the piping of Heaven: "Blowing on the ten thousand things in a different way, so that each can be itself-all take what they want for themselves, but who does the sounding?" (1968, 37) In other words, Dao flows through each of the ten thousand things in a unique way, but the extent to which one responds to the breath of the cosmos depends on one's ability to "clean out a lodging place" for this cosmic power to dwell. This process is accomplished by emptying the mind of its self-centered contents through apophatic meditation.
Besides the well-known passages in chapter 6 featuring Woman Crookback and the dialogue on oblivion (Watson 1968, 82-83, 90-91) , the most pertinent Zhuangzi description of this kind of practice appears in chapter 4.
"May I ask what the fasting of the mind is?"
Confucius said, "Make your will one! Don't listen with your ears, listen with your mind. No, don't listen with your mind, but listen with your spirit [qi 氣]. Listening stops with the ears, the mind stops with recognition, but spirit is empty and waits on all things. Dao gathers in emptiness alone. Emptiness is the fasting of the mind."
Yan Hui said, "Before I heard this, I was certain that I was Hui. But now that I have heard it, there is no more Hui. Can this be called emptiness?" "That's all there is to it," said Confucius. "You have heard of the knowledge that knows, but you have never heard of the knowledge that does not know. Look into that closed room, the empty chamber where brightness is born! Fortune and blessing gather where there is stillness. But if you do not keep still-this is what is called sitting but racing around. Let your ears and eyes communicate with what is inside, and put mind and knowledge on the outside. Then even gods and spirits will come to dwell, not to speak of men!" (Watson 1968, 57-58) "Fasting of the mind" here clearly refers to apophatic meditation, defined as emptying the mind of all contents, just as a regular fasting empties the stomach. This is further confirmed by Yan Hui's statement that after hearing his master's words "there is no more Hui," which indi-cates a loss of self. In addition, Dao gathers in emptiness, attained by putting "mind and knowledge on the outside." Not only does this again refer to emptying the mind of all contents through meditation, but it also provides a close parallel to the Neiye's claims that the vital essence of spirit naturally comes to rest in the mind once a lodging place is made.
The Inner Chapters, moreover, contain numerous references to the benefits of Daoist practice that closely parallel those described in the Neiye. For instance, a dialogue between Jian Wu and Lian Shu in chapter 1 mentions divine beings with skin like ice or snow: "There is nothing that can harm them. Though flood waters pile up to the sky, they do not drown. Though a great drought melts metal and stone and scorches the earth and hills, they are not burned." Similar claims appear in chapter 6 on the perfected of old who "could climb high places and not get frightened, could enter water and not get wet, could enter fire and not get burned" (Watson 1968, 77) . It also appears in chapter 2:
The perfect man is godlike. Though the great swamps blaze, they cannot burn him; though the great rivers freeze they cannot chill him; though swift lightning splits the hills and howling gales shake the sea, they cannot frighten him. A man like this rides the clouds and mist, straddles the sun and moon, and wanders beyond the four seas. Even life and death have no effect on him, much less the rules of profit and loss! (Watson 1968, 46) In short, the Inner Chapters provide ample evidence that Zhuangzi worked within a context of mystical practice that closely resembled the system of cultivation developed in the Neiye. They also show that he assumed such practices would help practitioners avoid danger, prolong life, and even transcend the boundaries between life and death.
Zhuangzi on Death
With all these mystical practices in place, did Zhuangzi believe that such practices could lead to immortality as understood in later religious Daoism? What is his understanding of death? According A. C. Graham, Zhuangzi had no interest in preserving life beyond the years allotted by Heaven. He says, The liberation from selfhood is seen above all as a triumph over death. His position is not that personal consciousness will survive death, but rather [that] in grasping the Way one's viewpoint shifts from 'I shall no longer exist' to something like 'In losing selfhood I shall remain what at bottom I always was, identical with everything conscious or unconscious in the universe '. (1981, 23) Liberation is no doubt a triumph over death, however, numerous passages in the Inner Chapters suggest that Zhuangzi did not assume that the death of the body entailed a complete loss of personal consciousness. Chapter 6, which focuses primarily on the issue of death, shows how Master Yu faces a life-threatening illness with complete equanimity, calmly responding to his mutilated body by noting that "the creator is making me all crooked like this!" When asked if he resents the transformation, he replies:
Why no, what would I resent? If the process continues, perhaps in time he'll transform my left arm into a rooster. In that case I'll keep watch on the night. Or perhaps in time he'll transform my right arm into a crossbow pellet and I'll shoot down an owl for roasting. Or perhaps in time he'll transform my buttocks into cartwheels. Then, with my spirit for a horse, I'll climb up and go for a ride. What need will I ever have for a carriage again? (Watson 1968, 84) 2 At first glance, this passage appears consistent with Graham's characterization of Zhuangzi's position on death: Master Yu states that the various parts of his body will simply return to the stuff of the cosmos, where they will transform into new things, both animate and inanimate. However, throughout these transformations, the author implies the continued existence of a self by the use of the first-person pronoun "I" (yu 予), which "keeps watch on the night," "shoots down an owl for roasting," or "mounts the spirit" like a horse so that he will never need a car-riage again. While this does not necessarily imply a continuity of personal consciousness after death, such a reading finds support in the conclusion of the story. Master Yu's friend, Master Lai, similarly takes ill and proclaims: "I think of heaven and earth as a great furnace, and the Creator as a skilled smith. Where could he send me that would not be all right? I will go off to sleep peacefully, and then with a start I will wake up" (Watson 1968, 85) .
The idea that death is a kind of awakening also appears in chapter 2, where Zhang Wuzi asks, "How do I know that loving life is not a delusion? How do I know that in hating death I am not like a man who, having left home in his youth, has forgotten the way back?" (Watson 1968, 47) . The text then tells the story of Lady Li who when kidnapped by the ruler of Jin was at first distraught at her condition, but then came to enjoy palace life. Just as "she wondered why she had ever wept," Zhuangzi asks, "How do I know that the dead do not wonder why they ever longed for life?" (Watson 1968, 47) .
Zhuangzi clearly warns against becoming attached to life: this matches Graham's reading of the text. Yet he also suggests that human life does not end with the demise of the physical body. He avoids any assertion of a dogmatic perspective regarding the form in which we might continue to exist since asserting any dogma like this would only prove that he was still stuck in a dream of his own creation. However, he likens the fear of death to Lady Li's fear at being taken from her home to an unknown fate in Jin. Just as her new life proved far better than what she left behind, Zhuangzi suggests the possibility that the dead might actually be better off, wondering why they ever longed for life. Next, he compares life and death to dreaming and waking.
He who dreams of drinking wine may weep when morning comes; he who dreams of weeping may in the morning go off to hunt. While he is dreaming he does not know it is a dream, and in his dream he may even try to interpret a dream. Only after he wakes does he know it was a dream.
Moreover, it is only after one has a great awakening that one knows that this is all a great dream. Yet the stupid believe they are awake, busily and brightly assuming they understand things, calling this man ruler, that one herdsman-how dense! Confucius and you are both dreaming! And when I say you are dreaming, I am dreaming, too. If one affirms (shi 是) such words, it is called a paradox, but if after ten thousand generations one meets a great sage who knows how to unravel their meaning, they will be just as 'true' (shi 是) as if one had met him or her in the span of a single day." (Watson 1968, 47-48; italics mine) Here the text further intensifies the contrast between waking and dreaming, suggesting that those suffering in this life may wake to happier times in the hereafter. Although Zhuangzi does not make any explicit claim about what we might do in this life to ensure happiness in the next, the point is that the text assumes that there will be some type of afterlife.
Still more intriguing is his reference to the "great sage" (da sheng 大 聖) who becomes one with all things and thereby transcends all boundaries, including the boundary between life and death. "A man like this rides the clouds and mist, straddles the sun and moon, and wanders beyond the four seas. Even life and death have no effect on him, much less the rules of profit and loss" (Watson 1968, 46) . Again, Zhuangzi does not provide a precise description of the process that might lead to such a state of unity, but it is presumably the result of a "great awakening" (da jue 大覺), through which one sees that life is all a great dream. Unlike the "awakening" in the previous example, which involves a transition from one dream-life to another, this "great awakening" allows one to see what is inherently "true" (shi 是) about each thing, resulting in the "equalization of all things" (qiwu 齊物), the title of chapter 2. Whether this leads to a literal transcendence of death through the attainment of immortality is not clear, although this is certainly suggested by the reference to participating in "ten thousand ages," as well as by the logical inference that one who is no longer dreaming will have no need to wake from a dream-life to a dream-afterlife.
The experience of awakening, moreover, appears in the famous butterfly dream at the end of chapter 2, where Zhuang Zhou enjoys the freedom of fluttering about in his dream but, after waking up, "does not know if he was Zhuang Zhou who had dreamt he was a butterfly, or a butterfly dreaming he was Zhuang Zhou" (Watson 1968, 49) .
This story obviously connects to the previous discussion of the "great awakening," as both challenge mainstream assumptions about dreaming and waking. However, Zhuangzi's dream experience is so vivid that upon awakening he considers the possibility that it might have been the butterfly who was awake and he who is now dreaming-as if the "flitting and fluttering around" of the butterfly was somehow more real than the self-conscious Zhuang Zhou with whom he normally identifies.
In light of the shared mystical foundation of the Neiye and the Zhuangzi, this butterfly experience would appear to be a metaphorical description of ultimate nonaction (wuwei), a kind of free and easy wandering where one is carried along by the wind without any effort-a prominent metaphor for Dao in the Inner Chapters. 3 Moreover, while Zhuangzi's "waking" experience is characterized by a dualistic awareness of the distinction between "Zhuang Zhou" and "the butterfly," his experience within the "dream" is entirely devoid of such a distinction, for we are explicitly told that the butterfly "did not know he was Zhuang Zhou."
The story concludes with an attempt to clarify the difference between mystical experience and the mundane experience of the "solid and unmistakable" Zhuang Zhou. The text speaks of the "transformation of things" (wuhua 物化), which may be a technical term for the shift in consciousness that takes place when one enters the mode of nonaction. This reading echoes Chen Guying's gloss, "when the boundary between self and things dissolves, the myriad things melt into one" (Chen 1989, 102) . Of course, the butterfly experience is only temporary, and hence not quite the full awakening of the great sage, yet insofar as this experience represents a true loss of self, it may be thought of as a little awakeninginsufficient to lead to immortality, but a glimpse of what such a state might be like.
The Great Awakening
All this shows that Zhuangzi was not merely a philosopher pursuing a conceptual notion of freedom, but a religious practitioner who employed apophatic meditation in the pursuit of a spiritual awakening. If the butterfly story is in fact autobiographical, as suggested by the use of the "personal" name Zhou rather than the honorific suffix zi (Master), it shows that Zhuangzi himself experienced the sense of egolessness on at least one occasion. Since words cannot adequately describe this type of mystical experience, it may be best understood as a dreamlike state without awareness of one's own actions or any sense that these actions are rooted in the self-direction of the will. One experiences a stream of consciousness, where actions simply flow like a river, meandering this way and that in response to the terrain. Perhaps this is why Zhuangzi was drawn to the metaphor of the dream. Still, he ironically turns the metaphor on its head by associating this dreamlike state with awakening, so that our regular mode of ego-consciousness becomes the dream.
Yet Zhuangzi takes the dream metaphor a step further in his exploration of the relationship between life and death. If life is a dream (at least for the unawakened), then what happens when we die, when the dream ends? Since one normally wakes from a dream, Zhuangzi explores the possibility that we might similarly wake from the experience of death. This is suggested by the two examples of waking that immediately follow the line, "How do I know that the dead do not wonder why they ever longed for life?" It is also made explicit, when Master Lai says of his impending death, "I will go off to sleep peacefully, and then with a start I will wake up." Of course, such awakenings are incomplete. Some may weep when they wake from a pleasant dream, others may go off to hunt after a weepy dream. Only the great sage attains the great awakening that affirms what is true about each of the ten thousand things, so that they can all be brought together in a timeless unity. 4 In other words, since the sage is fully awake, he or she no longer experiences the "sleep" of death (to borrow Master Lai's metaphor) and can therefore "participate in ten thousand ages." This may well refer to some kind of immortality-although it is not entirely clear whether this is a state of literal nodeath, or whether it reflects Graham's notion of a "triumph over death," a form of transcendence of categories.
Unfortunately, Zhuangzi's references to the afterlife and immortality are vague and unsystematic, hinting at possibilities without making any substantial claims. To a certain extent, this may be due to his skeptical attitude toward truth claims in general, yet there is also a sense that even Zhuangzi feels that he is in uncharted territory, presumably because he has no direct experience of either the afterlife or immortality. Yet, the fact remains that the Inner Chapters are full of references to figures like the perfect man, on whom "life and death have no effect" (Watson 1968, 46) , Woman Crookback who helps Buliang Yi enter a state in which "there is no life and no death" (1968, 83) , and the spirit man of Mount Guye, who "doesn't eat the five grains, but sucks the wind, drinks the dew, climbs up on the clouds and mist, rides a flying dragon, and wanders beyond the four seas" (1968, 33) . While such examples can be read metaphorically, one has to wonder whether Zhuangzi might not have believed in the possibility of attaining something more than just a metaphorical immortality. Indeed, when Jian Wu refuses to believe the story of the Guye Mountain sage, he is firmly rebuked by Lian Shu:
We cannot expect a blind man to appreciate beautiful patterns or a deaf man to listen to bells and drums. Blindness and deafness are not confined to the body alone-the understanding has them too, as your words just now have shown. . . . There is nothing that can harm this man. (1968, 33) Perhaps the "spirit man" will not drown in floods or be burned in fires because he refuses to accept the conceptual distinction between life and death, but such a reading strains credulity. Lian Shu clearly believes that he is literally beyond harm, for otherwise he would not have rebuked Jian Wu so severely. Of course, Zhuangzi's intentions are more difficult to assess, but the story seems to pick up a theme from the opening story of both the chapter and the book. Here a cicada and a dove cannot believe that the large Peng-bird (a metaphor for the sage) is able to fly ninety thousand li, when they can barely make it as far as an elm or sapanwood tree (Watson 1968, 30) . In both cases, the point is that we should not let our preconceptions of what human beings can and cannot accomplish blind us to our potential for fundamental self-transformation.
To sum up, the Inner Chapters contain so many references to apophatic meditation that one can only assume that Zhuangzi was deeply engaged in such practices. Of course, Zhuangzi makes it abundantly clear that he is a muddled dreamer like the rest of us, although he does claim minimal success in the butterfly story, where for the span of a dream he is able to flutter around in the wind (i.e., Dao). While this is hardly the ninety-thousand li journey of the Peng, who is able to "mount on the back of the wind" so that "nothing can hinder or block him" (Watson 1968, 30) , it places Zhuangzi on a path that he clearly believed would lead to the ultimate transformation of sagehood. Although the precise details of this ultimate transformation remain vague, the various meditation passages suggest that it may well have included a conception of immortality that went beyond a fundamental indifference to life and death. Zhuangzi was not only a brilliant thinker, but also a serious religious practitioner. We should not treat the religious and philosophical dimensions of his thought as mutually exclusive, but explore their connections to deepen our understanding of the text as a whole.
